The debate over the public role of religion and of theology has become quite urgent. Not only by the evident religious presence in the party politics sphere, nor by its influence in the Brazilian social culture and life, but by the role that theology and, in this case, the churches can have to transform the social order. The present work reinforces the emancipatory potential of theology and the action of the church in the public space, pointing to a priority locus, from which both reflection and practice can be emancipatedly formulated, namely, social movements. Social movements, it will be argued, are the space in which the spark that gives rise to social and political change emerges in reality. In this sense, some notes will be made from the notion of Event of Alain Badiou, which recognizes, so to speak, the unique epiphanic character of the Events that can divide history between before and after, which effectively have a radically transforming character. In this sense, the heuristic potential for the church and theology will be emphasized to engage in the struggles of movements in the experience of the Badiousian Events that we could characterize as based on the paradigm of revelation.
Theology in public space in contemporary academic debate
The theme of religion in public space is contradictory in many aspects. Several approaches can be suggested, since the religious phenomenon in Brazil is multifaceted, having great capillarity in the culture and in diverse spaces of the Brazilian society. There is a broad recognition of the role of religiosity, more specifically of the Brazilian religious and cultural matrix,1 in the conformation of the Brazilian identity. There is a recognition of the role that religion played in the political formation of the country, especially through the influence of the Roman Catholic Church.2 However, although the religious phenomenon is so organically related to the construction of public space in Brazil, there seems to be a certain type of majority approach to the religious phenomenon in the public space, a certain interpretive tendency, on religious activity, whether of religious institutions, of individuals moved by their faith or spirituality, or by their own theological work, a negative criticism and censorship of the validity, not to mention relevance, of this kind of interlocution in public space.
In this sense, Joanildo Burity recently recognized that social sciences that are concerned with religious phenomena tend to reproduce a diagnosis or a majority approach that neglects certain types of public performance of institutionalized religious agents or not. In a recent text, he problematized religious activism in the public sphere, asking rhetorically who is against what?3 Burity understands that the approaches that are mostly reproduced and have a better acceptance in the academic environment are those that challenge and condemn the public performance of religious entities, especially through criticism of the political activities of evangelicals. Based on the characterization of the laity of the State, the majority of these approaches tend to find a more comfortable space in the mere evaluation of the damaging effects to democracy of such action. However, this more visible presence in academic research happens at the expense of disparaging other forms of religious activity in the public space. So he says:
Perhaps we are very comfortable with a majority epistemic perspective. Perhaps we have settled for predictable conclusions or the (instrumental) admission of what escapes them, from data validation procedures guided by repeatability and statistical representativeness. Perhaps we have assumed the institutional logic as that which, although not the only one, would in fact be the determinant of the course of events, giving us the measure of legality and legitimacy. Within this context, social analysis constructs the evidence from the majority, the institutionalized, the stable, the classifiable.4
However, although the Brazilian academy may be captive to this more "comfortable" scientific work, there is a broad contemporary movement that aims to emphasize another type of religious activity in the public space: either through religious institutions, churches, or through individuals imbued with faith. Lastly, there is a broad debate about the role of theology in public space.5 The so-called public theology is a growing area of debate in the field of theology and the sciences of religion that problematizes and suggests forms of public performance based on faith. Although we do not intend to make a summary of these discussions, it is important to note that within this niche of academic debate there is an intense critique of certain "public practices" of religious principles that, instead of advocating and building the common good -as a minimum possible -act as a neofundamentalist6 power project7 that operates against the fundamental principles of Brazilian democracy. Even though we may be critical in this field of public theology -and below we will make some indications of possible criticism of the notion of public present in this debate8 -it is important to emphasize that this has gained space and prominence in the global academic scope,9 although in the Brazilian context, recognition of the area is still timid.
This certainly can be linked to the history of the development of Brazilian universities and to the ideology that underlies its flourishing, extremely hostile to theology and religious studies -although the latter is very recent and influenced by the same secularist tendency that has as assumption that any approach to religious phenomena should be allegedly "neutral" and uncommitted.10 In fact, as Cunha11 and Fávero12 advocate, Brazil was the last Latin American country that built universities. Until the royal family moved to Brazil in 1808, any attempt to form universities -as those offered by the Jesuits since the 16th century -was barred by the colonial rule which centralized Portugal as a space for producing knowledge and training the Portuguese elite. Even after the first movements that led to the reflection on the role of universities in Brazil, the primary view was that it would be necessary for the building of an educated elite, able to manage the independent Brazilian State in formation (1822), as well as the technical instrumentation -especially in the late nineteenth and early twentieth centuries when capitalism began to demand skilled technical labour for later Brazilian industrialization. Fávaro points to the fact that from the proclamation of the Republic (1889) until the 1930's Revolution in Brazil there was a series of developments that led to the constitution of Brazilian academic and university face. Cunha perceives that the history of the emergence of universities in Brazil "coincides with the positivist influence in educational policy, marked by the performance of Benjamin Constant, from 1890-1891".13 Developing Burity's argument, it would be possible to affirm that a lay and secularist radicalismwhich differs from the principle of secularism14 -is present in the emergence of the Brazilian university, influenced by the principle of modern, evolutionist and positivist scientificity -also characteristic of the emergence of modern social sciences.15 Therefore, it is possible to understand the ideological platform that underlies a negligent, myopic view, I would say, about some types of action or religious militancy in the public space, especially by the Brazilian academy. It is necessary to characterize this type of action to corroborate in the process of constructing a research universe that allows the emergence of narratives from these underappreciated and subalternized social practices,16 resulting from the colonizing and modernizing dynamics of the Brazilian academy. Burity describes these subjects in the following terms:
What pattern emerges from this form of religious political militancy? First, it is not geared towards building a political self-representation (via parliament or executive power). It is a classic movement orientation, community organization, mobilization around demands at one time and articulated / articulating to others (forming what Laclau would call chains of equivalence), aiming at the construction of a people that is the subject of an alternative "society project". Second, in spite of the multiple variations between them, these forms of action increasingly connect, form networks, according to shared goals or values -which are not stable or comprehensive enough to imply all, but relate to the mode of action. (Wittgenstein), provoked by the emergence of conflicts or demands rejected by the prevailing order (Laclau, Mouffe). Finally, just to scratch the surface, it is a form of militancy that associates religious faith itself with socio-political engagement, but it does so in a ceaselessly secular way, that is, in refusal of theological-political models of "official religion." The public incidence that they do, in this sense, at one time supposes the relation and the distance. In this, these initiatives are "lost" in the field of civil society and social movements. It is high time we looked at them again.17
Finally, when we think about the conditions for an approach to theology and the exercise of faith-based engagement in public space, it should be noted that this public activism described by Burity has a critical and constructive potential that sometimes goes beyond the modern principles present in the canon of Western human rights. From the critical origins of their postulates of faith, they lead us to question the dominant project of the modernizing West, and offer, from their religious sources, a way of constructing a decolonial critique.18 This is precisely the argument of Boaventura de Sousa.19 In addition to mapping the different types of political and public action deriving from different theologies, Santos indicates that some of these practices, especially Latin American theological traditions, present a more progressive engagement than the Western semantic of human rights itself. He thus recognizes this category of religious subjects:
I have been observing how activists in the struggle for socioeconomic, historical, sexual, racial, cultural, and postcolonial justice often base their activism and their claims on religious beliefs or Christian, Islamic, Jewish, Hindu, Buddhist, and Indian spiritualities. In a way, these positions bear witness to political subjectivities that seem to have abandoned western critical thinking and the secular political action that stems from it. Such subjectivities combine creative effervescence and passionate, intense energy with transcendent or spiritual references that, far from being removed from material and earthly struggles by another possible world, are more deeply committed to them.20 Santos acknowledges what Burity called "non-conservative activism in the public sphere" understood as a type of social activism that is operationalized through "community microprojects, public policy actions or social movements; local organizational work; formation of popular leaders based on religious motivations".21 For Santos, these groups confront and challenge the hegemonic perspective of Western human rights, claim their voice and their role as religious in the public space. These movements, says Souza, are increasingly globalized, and the political theologies that support them constitute a grammar of defence of human dignity that rivals that which underlies human rights and often contradicts it. Conventional or hegemonic conceptions and practices of human rights are not capable of facing these challenges, nor do they even imagine that it is necessary to do so.
[…] Only a counter-hegemonic conception of human rights can live up to these challenges.22 This is particularly interesting for our analysis here, as we are arguing that the transformational praxis performed by churches and agents inspired by theological reflection should stem from the popular and contesting social movements. It is precisely the view advocated by Alain Badiou, which is going to be further described later. In his theory of the Event, Badiou recognizes that the transformation of a specific situation will only result from the fidelity (the follow up) to a specific Event that brings into the situation the perspective of those marginalized, the excluded, the void.
Therefore, regarding the justification of the relevance of studies on the role of theology in the public space, it is necessary to affirm that there is a recognized type of approach, neglected in good measure by the Brazilian academy, and of religious activity in the public space that miss special attention, especially considering a conjunctural reading of contemporary Brazilian and international reality. Religion is a protagonist in social and political facts that define much of what happens in social reality and there is markedly a political dispute within the religious field in which the progressive action and transformative potential of the public performance of certain theological discourses are obliterated. It is necessary to engage with these renewing and challenging approaches within the interdisciplinary academic environment.
Characterizing the notion of public space
After a first step in which I tried to demonstrate the urgency of debating what Butity called "non-conservative religious activism in the public sphere" and which Boaventura Santos characterized as presenting a "counter-hegemonic" vision of human rights, I want to problematize the idea often present in debates on public theology. Indeed, it is a critique of Jürgen Habermas's own notion of the public sphere, which I think is the basis of contemporary discourses on public theology.23 I have tried to emphasize that Jürgen Habermas's notion of the public sphere is a setback for debates on theology in the public space,24 if we compare with the notions already existing in the praxis of Liberation Theologies.
For Habermas, the bourgeois public sphere can be understood initially as the sphere of private persons who gather in public. These individuals claim the public sphere, which is regulated by the State. They engage as private individuals and organized groups with this authority in order to discuss with the State the general laws for their relevant activities. The medium of this political discussion is, in a peculiar and historically new way, the public rationalization.25 In his liberal and bourgeois notion, as he himself describes, individuals or citizens interact dialogically in this public space, rationally articulating their demands before other citizens, but also before the State. This public sphere was constituted in the modernity that privatized the religion and secularized the State, that now must offer conditions for the exercise of citizenship. In this environment of increasing secularization and rationalization of social life, 21 Burity, "Ativismo religioso na esfera pública: quem é contra o quê, mesmo?", 13. as Max Weber pointed out, the notion of public sphere arises. Habermas eventually formulated a theory of communicative action, according to which it is through oriented communicative action in the public sphere that it is possible to reach consensuses that cooperate for the creation of the common good. In his renewed notion of public sphere, he recognizes it as an adequate network for the communication of contents, positions and opinions.26 Communication flows and is filtered and synthesized, to the point of condensing into public opinions based on specific themes. For him, the "world of life" is taken globally, being the public sphere reproduced through communicative action, implying the general comprehensibility of everyday communicative practice.27
This way of understanding public sphere guides many approaches to public theology. This notion conceives public sphere as a mode of rational communication that generates intelligibility of theological discussion for different audiences. David Tracy, for example, developed, on the basis of this idea that theology must become intelligible to other languages in the public sphere, the three publics of theology: Church, Academy, and Society.28 For each audience the language must be formulated in a way that can be understood even by those who do not share the theological language.
Habermas's concept of public sphere, however, seems to us to present serious limits regarding political and social contexts different from that of Europe, for which Habermas developed his theory. Especially when we take as reference Alain Badiou's theory of the event, which will be presented later. In Badiousian perspective, the public space is the situation, that could be described as a certain set that includes some counted and some not-counted, the so-called void. The void, marginalized in a specific situation -the public sphere? -do not have the same space and access to participate in the establishment of the order. The neutral notion of Habermas apparently does not include the tension between those in power and those excluded that, for Badiou, can only transform the situation acting in fidelity to an Event, that brings up the demand of those at the margins.
In fact, Habermas' view has been criticized by many authors also in the southern hemisphere for the idealism of his vision of the public sphere and for how it neglects the conditions of access to it that people have in democratic contexts marked by social inequality and injustice.29 Dirkie Smit, a South African theologian, sums up the criticism of Habermas's notion, saying that his notion of public sphere is idealistic, rationalist, and logocentric in conceiving that it is through rational discourse that the common good can be achieved and that in its view social conflicts are underestimated. So he sums up:
For many of Habermas's critics his analyses are not enough and his proposals are very idealistic, impractical and simply not achievable. The kind of public sphere he idealizes -the coercive discourse conducted in an ideal speech situation among equal participants with equal information and influence and without regard to their own interests -has never existed and does not exist.30
Walters, Martin and Cochrane point out that this understanding of public of Habermas may play a negative role in societies in which social conflicts are an integral part of social dynamics, since the idealist proposition that there is a public sphere accessible to all people hides the existence of "non-public" or marginal publics. For them, it is necessary to construct the notion of the public from the margins, where discourses and subjects are obliterated and have no access to the "centre" of the public sphere, where there is effectively the dialogical encounter between systematized and rational knowledge systems that arrogate themselves "to understand the whole" of the experience of a given society.31
Summing up the critique of Habermas's notion of public sphere, it is possible to say that it is idealistic, built on the assumption that there are egalitarian access conditions for an interaction between rational individuals in the quest for consensus in society. This notion represents the danger of the invisibility of discourses and the experience of social subjects and groups that do not have the same conditions of access to public space in unequal societies.
In this sense, the theologian Clovis Pinto de Castro developed a notion of citizen faith, that is, highlighting the public dimension of church action based on the thinking of the German philosopher Hannah Arendt. Arendt formulated her notion of public and the modes of action in public space32 that is distinguished from Habermas' view when recognizing the political character of the transforming action in society. Thus, Clovis describes the notion of Arendt that overcomes, in our view, Harbermas' too liberal and bourgeois approach:
The human being is singular, says Arendt, and in his or her singularity he/she retains his/her individuality. It is in his/her participation in the human race (in the public world) that he/she shows, to other human beings, his/her uniqueness. It is in the public space of word and action that the res publica (common thing) is constructed. Arendt (re) poses the question of freedom in the sphere of Politics. For her, "the raison d'être of politics is freedom, and its domain of experience is action". Political freedom is the opposite of freedom encapsulated in the individual as free will, known as inner freedom and "intimate space in which men [humanity] can flee from external coercion and feel free. This inner feeling remains without external manifestations and is, therefore, by definition, without political significance."33 Public space, for Arendt is space for politics. In this, Arendt's conception of Vita Activa, which distinguishes between three spheres of life, becomes fundamental. The labor (Animal laborans), which represents all forms of work to guarantee subsistence; the work (homo faber), which refers to all creative activity of 'durable goods', tools, art, culture, etc. These two spheres of life still do not include or induce the activity of political freedom, for they are still centred on the activities that perpetuate the private. The sphere of politics -as a transforming action of reality, is the sphere of action. For Castro, this is the essential sphere for political existence. It is the sphere that offers a space of expression -the public world -and the exercise of human freedom. It is the space where humanity can show itself. Action, in this sense, constitutes the political activity par excellence.34 Hannah Arendt lists several sub-themes of this political action in the public world. I mention two here that highlight aspects that I consider central to the development of the notion of public for a Brazilian and Latin American context. The first aspect refers to the fact that there is a web of human relationships in which the human being takes the courage to enter the world. That is, the individual action of the person does not occur in the void but appears in the web of the history of humanity. In this sense, it has a character of a joint action. The second element of special interest here is that the public space offers a multiplication of the space of appearance. On this, Castro's formulation is instructive:
The space of appearance (that of showing up) is created when men (sic) come together for action and speech. It is the space of testimony, of memory and remembrance, which ceases to exist when men (sic) move away from one another. This confers an ephemeral and fleeting character to the appearance. It is for this reason that the Greeks wanted to ensure, through the polis, the multiplication of possibilities of appearance. In this sense, memory stands out, whose function is to remind contemporaries and future generations what cannot be perpetuated as a monument. 35 What I find interesting in this "phenomenology" of narratives is the possibility of visualization of the discourses that are obliterated or forgotten by the dominant narratives. The memory and the possibility of sharing it in the public space is fundamental so that the diversity of human experience is not subsumed in the dominant discourses which, as we saw in Cochrane's critique of Habermas's notion, arrogate themselves to be understood as totalizing, encompassing the entire social and human experiences. The notion of political action as a possibility for the emergence of marginalized and silenced memories offers an important tool for valuing the obliterated discourses of the public space in our context of conflictive democracy, a democracy based on the inequality of access to public space, democracy of struggle, as we prefer to call. For Francisco Weffort, unlike the notion of liberal democracy that underlies the main notion of public in the discussions of Public Theology, Brazilian democracy is a "democracy of conflict". It does not offer egalitarian conditions of access to different individuals, from the idealistic liberal and bourgeois perspective of European democracy, but assumes a very disorganized society and divided between the integrated and the marginalized. While social democracies require consensus on basic economic and social issues, the democracy of conflict depends on the sound legitimacy of rules and procedures to render tolerable the intense conflict over issues of social and economic substance.36
Therefore, I think that the notion of public space that should guide our reflection on the role of theology in the public space must be that of public space as a space of struggle and resistance. To further develop this idea, thinking about the contemporary public space that is being disputed, not only by individual narratives and political action, but by the collective action of the occupation movements, we suggest an understanding of the relation between theology and social movements.
Contemporary social movements as a public of theology
The current public space, in the context of financial capital and products globalization, requires total freedom and deregulation by national states and advances in the public space, privatizing and commercializing all aspects of life and all spaces of human coexistence.37 However, on the other hand, it requires the immobility of people, especially for those living in the southern hemisphere who want to move to the north, with increasingly severe regulations for human migration, just to give an example. Financial globalization, as Saskia Sassen points, calls for flexibilization of labour laws to attract international investment.38 Capital and profit are privatized, work and precarious conditions are globalized. This progressively diminishes the regime of rights and the possibility of exercising sovereignty, as we have perceived in Brazil after the Coup d'État of 2016.39 In this context, Sassen sees a new type of politics, carried out collectively by those people who do not have power in representative democracy. She understands that there is something behind the impotence, something that establishes the condition of being an actor or political subject, even though no political representation is guaranteed by liberal and capitalist democracy. She calls this condition "presence". In the context of a democracy of struggle, as in Latin American, the underprivileged people are not only marginal, but they conquer, by their appearance in the space, a broader political significance, beyond the boundaries of the formal political representativity. This presence indicates the space of politics.40 We understand this presence is articulated by contemporary social movements.
Sassen, therefore, describes a global context, using an idea similar to Arendt's appearance, in localized contexts. Therefore, we can perceive a certain unity in the demands of the social movements in the public space, as political movements, of resistance to the logic of financial capital globalization and of the effects that it produces in the social relations of people's daily life. It is a politics that happens outside the formal for the right to narrative, for the right to memory, to make audible and perceptible the reality of life of those who are being progressively obliterated. According to David Harvey, the creation of such a "new commons", of a public space of direct democratic participation, demands the undoing of the privatizing wave of life that has served as a mantra to neoliberalism in recent years.41 I advocate here that theology in the public space must be guided by the demands of these social movements when they do politics and find there the new face of the "poor", using the language of liberation theologies. In this space of articulation of social movements, of global networks of solidarity and contestation, of the experience of exclusion and marginality that the new global economic and political order creates, that theology must anchor itself. It is from this contesting experience that theology must be made in public space, as a theology from and to the occupation of the public space in the struggle against privatization of life. This is not, in fact, unknown to Brazilian theological reflection, which has always found space in the social movements for articulation and for the experience of the praxis of liberation. It is true that this new Brazilian and international context represents new challenges to the exercise of theological reflection, which attributes relevance to the reflection on the role of theology and the action of the churches in public space, with the new challenges and issues peculiar to our time. I think, however, that it is not the return to a modern and liberal view of the public, with an academicist and rationalist bias, oblivious to the struggles and survival strategies that underlie social encounters in public space, which will be the best understanding of the role of theology in public space.
Anne Harley, South African scholar in Social Movements, brings as one of the possible concepts for social movements an interesting categorization suggested by Jelin: "Social movements are forms of collective action with a high degree of popular participation, which use non-institutional channels, and which formulate their demands while simultaneously finding forms of action to express them, thus establishing themselves as collective subjects, that is, as group or social category".42 The author identifies the main theories of social movements, as the functionalists, the European tendency that understands the role of social movements to change the social structure of society; the Structuralists are those who find social opportunities to operate in political systems.43 She also sees the contemporary emergence of social movements referred as neo(post)-Marxists, suggesting Manuel Castells as an example. For her, these social movements, many of them much more concentrated around the agenda of the identities, fail to challenge the nature of production itself. She states that Castell's thinking changed over time, from a formal structuralist position which accorded economics a determinant position, and saw the working class as critical to any processes of change, to a far more postmodernist position, in which the working class had largely been replaced by individuals and social groups.44
For Harley, this shift in the theory of the social movements is problematic because it does not allow to develop a theory of society and history as the Marxist one -to which she is more closely affiliated. Referring to Laclau and Mouffe, she reminds that this postmodernist approaches to the "new social movements", mostly emerging in 1980s and 1990s, besides the decline of class politics, represent the "rise of struggles based on 'extraeconomic' identities".45 She presents the Marxist analysis of social movements. Based on Cox, she says that Marxism is, by itself, a Theory of Social Movements, giving prominence to them, elevating social movements to a central place in the historic process of transformation of social structures. While focusing in urban social movements, as Abahlali baseMjondolo (a shack dwellers movement), Harvey emphasizes that two waves of social movement were identified in post-apartheid South Africa.
Richard Ballard is an analyst of contemporary social movements in South Africa. He understands that "today's social movements are no longer affiliated to a political party working towards the capture of the state, as was the case prior to democratic transition".46 For Ballard, a lot of activism nowadays is oriented against government policies regarding consumption; the failure to provide affordable services and privatisation of public services. Some movements are opposing evictions and attempting to secure land tenure. Besides confronting government, social movements protest against corporations and multinationals in many different issues, as related with pollution, to give an example. Other social movements are struggling against social prejudice and for the rights of sexual minorities, women, migrants, among others. For our purposes, it is important to identify the emergence of movements that are critical to capitalism and its results in terms of policies. Brazilian movements have a similar feature like South African social movements. More generally, Raúl Zibechi, a Latin American scholar of social movements, understands that "to analyze the state of Latin American social movements today, we must review the main popular struggles since 2005".47 For him, the June Days student's movement that arose in 2013, among many other demands, posed a very critical voice against the political establishment. As a general feature of this and many other contemporary movements, Zibechi understands that they create a "confrontation between two logics: the colonial-extractive, and the anti-colonial and anti-patriarchal, which are intertwined in their anti-capitalist logic".
According to these views of social movements, critical to capitalism and decolonial in relation with the continuous regime of coloniality,48 we try to suggest in which context theological reflection should be formulated and where "religious non-conservative religious activism" should be enacted as political practice.49 It is, we would like to affirm, in these social movements that the Events, as understood by Alain Badiou, have the potentiality to appear phenomenologically, as political action for emancipation.
Badiousian Event as epiphany
Analysing deeper the political dynamic of contemporary social movements as space for religious and theological engagement for transformation and political emancipation, we suggest Alain Badiou's theory of Event. Here we introduce some of his more important concepts. It is important to situate shortly where Alain Badiou is speaking from. As a Marxist theorist, his critical approach tries to understand and critically engage with the contemporary face of capitalism, also known as (neo)liberalism. In a short paper called "Our Wound is not so Recent",50 Badiou analyses a terrorist attack in Paris as the result of contemporary geopolitics, with the imposition of a Western imperialism and the devastating effects of contemporary economics.
We have a contemporary world structure dominated by the triumph of globalised capitalism. We have a strategic weakening of states, and even an ongoing process of the capitalist withering away of states. And thirdly, we have new practices of imperialism that tolerate, and even encourage in certain circumstances, the butchering and the annihilation of states.51
For Badiou, the world as conceived by global capitalism ends up forming specific subjectivities. "I think there are three: Western subjectivity, the subjectivity of desire for the West -which is not the same thingand the subjectivity that I would call 'nihilist'. I think that these three subjectivities are the typical creations of the contemporary state of the world".52 For him, these three types of subjectivities -which he emphasizes are not the only three, but those which result from the contemporary global capitalist order -correspond to three groups in the share of global resources: The so called 1% that possess 46% of global resources and wealth (if we take the 10% wealthiest, it will comprise 86% of worlds resources); 40% is considered a global middle class, that lives well with 14% of global resources; The last 50% of the global population do not possess anything from the global share of the resources and wealth.53 These 50% are the so-called void. The voids do not count for the economic system because they are not able to share any of the two possible identities for capitalism: either being a consumer or labour-force. For Badiou, these different subjectivities, or the different identities resulting from global capitalism are spread geographically. For that he suggests the notion of zoning:
any established defence, and that they will rot away in 'humanitarian' camps. Why worry too much about their existence, since they are neither consumers nor a labour force? They will just have to make their way, between armed gangs and capitalist predators of every stripe, and live however they can.54
It is from the perspective of this void, the countless people, destitute masses, those who are "rotting away" outside the market, as nihilist subjectivities that Events emerge. Anne Harley explores Badiou's theory of Event, summarizing the main aspects of it.55 The above-mentioned diagnosis that Badiou recently designed can be described as what he calls the situation.56 This is the starting point of the theory of the event. In this situation there is what Badiou calls a "multiplicity of multiplicities". In each situation there are those 'counted' and those who are not counted, as we referred above, the void. The void or the counted in a specific situation are determined by a logic, other concept of Badiou, that organizes each situation, establishing the sources of authority, the legitimate members, and so on. The logic is then created and enforced by a state, which can be literally the state or other source of authority that rules a situation establishing a logic.57 Regarding the Event, Harley considers it as something decisive that can change a situation. She says that "some situations contain at least one 'evental site', at the edge of the void, a place where that which is not counted can come to be counted because the logic of the situation is overturned".58 As she further explains, however, an event can only change a situation, as that described by Badiou, if there is fidelity to it. While an event is something "hazardous, unpredictable supplement, which vanishes as soon as it appears",59 naming, inscribing those uncounted, the void in that specific situation, the event is not effective if there is no continuity to it.
This means that an event is not sufficient for social change to occur. Rather, we need to recognize the event, name it, hold onto it. Badiou calls this 'fidelity'. Fidelity is a practical matter; you have to organize something, to do something. To finalize this, Harley presents other two concepts of Badiou, that indicate epistemologically how the Event and Fidelity change reality. Both concepts are Knowledge and Truth. While Knowledge only describes and name elements of the situation that are already counted, truth is breaks into the situation, establishing something new different from what was already instituted by the logic. True only exists through fidelity to the event. Badiou calls fidelity a truth-procedure. Each truth concerns a specific situation, which means that it is singular, but it is also universal, as it creates truth which is the same for all.
Concluding remarks
In this article we tried to call attention, in the field of religious and social sciences, to the prominence of certain actors, the so-called non-conservative religious activists. We tried to offer a reflection about the special features of southern countries public spaces, as in Brazil and South Africa, pointing to the conflicting aspect of these unequal societies. In such contexts, certain types of social movements are emerging, challenging the contemporary logics of neoliberal capitalism. We offered some ideas of Alain Badiou, especially related with his notion of Event, to understand how it is possible, in the situation of the neoliberal capitalism that forms societies and constitutes subjectivities, to understand the process of changing. That theoretical reflection aims to affirm the potentiality of religious political activism in the sphere of social movements as a possible way for religion and theological reflection to perform emancipatory politics. According to Arendt's notion of politics, this politics is an action in public, it is the phenomenological appearance of humanity. Badiou reinforced this in his concept of event, as a historical fact that comes from the edges of societies that can give voice to the void, the not-counted people in order to change the situation. This requires a truth-procedure, fidelity to that event as continuous practical engagement naming and expressing the perspective of those marginalized as emancipatory discourse and practice. 
